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every reason to be proud of our Society and to be grateful to those who contribute to its programs in so many ways. The evidence speaks for itself.
The fact that we have this fine Society should, however, not detract us from asking some tough questions. What are the real reasons that can explain the phenomenal success that this Society is enjoying? Or are we like fools simply taking advantage of the boom, fashion, or fad, as long as it lasts? Is our work undergirded by human seriousness as well as intellectual and social foundations that support the astonishing enthusiasm and interest in studying the biblical literature at this time in history? Can this Society articulate its mission and purpose in ways that make sense to those wondering what it all means? It is my view that the time has come that we give some serious thoughts to the questions concerning the intellectual foundations of our many activities and the aims and purposes that this Society pursues.
While there may be many viewpoints concerning the aims and purposes of the Society of Biblical Literature, there are some official statements that we all agree on. Let us begin with them:1
The purpose of this not-for-profit organization is to: -stimulate the critical investigation of biblical literature; -illuminate the religions, histories, and literatures of the ancient Near East and Mediterranean regions; -provide a wide range of support for students and educators of the Bible; -widen the conversation partners of all interested in biblical literature. These statements, however, regulate already existing interests and activities. Indeed, on the surface this Society provides a framework and space within which critical inquiry can take place, a space that has been created and is maintained by the membership. It is to be kept free from external interference by religious institutions, power politics, ideological warfare, and commercial exploitation.
These agreements, however, do not address the issues underlying biblical scholarship, such as: What are the subterranean forces that create and maintain our interest in biblical studies in all its aspects? What is it that enables the mind to be critical and that builds the scientific ethos without which the results of scholarship cannot have any validity? One of the primary issues that to this day keeps this NT scholar excited 1 Cited according to the 1996 program, p. 31.
and productive is summed up by the words "antiquity and Christianity." As evidence I can refer to the paper I delivered at that 1963 meeting of the SBL mentioned above; it had the title "The Problem of the Relation between Antiquity and Christianity in the Acts of the Apostles."2 Further evidence is my long involvement in the international research project Corpus Hellenisticum Novi Testamenti.3 In my address tonight I would like to summarize why even after forty years I regard this topic to be of fundamental importance for our fields of study. I do not intend, however, to make everyone happy with a complete, finely balanced and absolutely unbiased survey of the concept of antiquity and Christianity in the history of its application. What I will do is highlight a number of historical events and periods when this concept became manifest in a decisive way. plex of problems known as Hellenism,6 but more specifically it designates the contentious relationship between the culture of antiquity and emerging Christianity. In this respect, "antiquity," a notion encompassing ancient historical, cultural, and religious phenomena generally,7 relates these to "Christianity" as a special entity. What Dolger meant is indicated by the subtitle of the Reallexikon fiur Antike und Christentum, which aptly describes it as a comprehensive process of the "Auseinandersetzung des Christentums mit der antiken Welt."8 Dolger, however, never formulated his ideas in a systematic way, so that further clarification is needed at this point.9 Most importantly, this process did not begin only after the NT but included it. It even reaches back into the history prior to the rise of Christianity and comprises the entire environment with its political, social, economic, cultural, and religious phenomena. After the period we call antiquity came to its end in the sixth century,10 the process continued under different circumstances and in a multitude of different expressions until the present day. As we shall see later, in this process "antiquity" and "Christianity" do not simply stand in opposition to each other as monolithic blocks but as entities subject to mutual historical change. As Jacques Fontaine has pointed out in an important article, the continuous impact these entities have on each other occurs not only as Auseinandersetzung, that is, as opposition and confrontation between the culture of the Greco-Roman world and Christanity, but also as their Ineinandersetzung, that is, as "intraposition," integration, and new creation." One does well to realize, however, that this approach is implicitly opposed to the radically alternative views, still influential after more than a century, by Friedrich Nietzsche and Franz Overbeck.12 According to them, Chris- tianity ended with the death of Jesus, and any present claims to continuity by Christian churches are without foundation.13 Nietzsche dreamed of a revival of classical Hellenic antiquity, excluding Christianity.14 Present scholarship is guided, rather, by the complexities of history. Accordingly, the phenomena covered by the concept of "antiquity and Christianity" appear during the course of history as ever-changing configurations of discontinuity and continuity, destruction and conservation, and retroversion and progress. The thesis I am going to pursue in this lecture is that in this tumultuous course of history certain phases can be distinguished; these phases are marked by highly intense encounters between antiquity and Christianity, followed by high points of cultural renewal. Paul in 1 Thess 1:9-10 stipulates the terms: the converts were to turn their backs on the pagan idols, to cease worshiping them, that is, to turn away from polytheism to the service of the one and only true God and to await the eschatological parousia of Christ.
I. Antiquity and
The goal of Paul's mission to the Gentiles was not, however, to make them converts to (Christian) Judaism. As described in Gal 2:1-10 the conference of the Christian leaders in Jerusalem settled that issue after heated debates, especially with a minority opposition. The decision of the majority was that the Christian converts of the Pauline mission would constitute a new entity that was on the one hand a secondary extension of the Jewish-Christian mission to the Jews, while on the other hand not a part of the Jewish religion. This agreement had two consequences. First, Paul and his collaborators were now left with the task of developing new structures for the Gentile-Christian churches located between paganism and Judaism ("neither Jew nor Greek" [Gal 3:28; cf. 1 Cor 12:13]). These Gentile Christians remained culturally Greco-Roman, but ceased religiously being pagan polytheists. This position required the development of a new religious and cultural identity, including theological doctrines, rituals, and codes of behavior and ethics, which would establish and maintain their special place in the ancient world as a corporate entity (the EKKaicic1oa xoi Oeoi)). Second, this result also clarified that Jewish converts to Peter's mission were not to return simply to "conventional" Judaism but to a new entity within Judaism, a Christian-Jewish reform Judaism, perhaps called by Paul "the Israel of God" (Gal 6:16). As far as this world is concerned, therefore, both mission enterprises were culture-specific, but under an eschatological perspective they were both part of the one salvation of the world by the one God (Gal 2:8; Phil 2:11; Rom 11:25-36).
The authors of the Gospels reflect the religious struggle concerning antiquity and Christianity each in his own way. This comes to expression in the terms by which they make sense of the life and death of Jesus. The Gospel of Mark is the first attempt to compose a variety of sources into a biography of Jesus as both a human being and a divine redeemer.24 The work boldly places Jesus in the center between Judaism, paganism, and in some sense even Christianity. He is shown to have emerged out of Judaism, appearing as a strange figure even to his closest relatives and disciples, dispensing revelatory wisdom and performing miracles like a Hellenistic elogto avip,25 his true identity as Messiah While the New Testament writings and those of the apostolic fathers are preoccupied with the formation of Christianity, from the second century onward the church presupposes the existence of Christianity. The so-called apologists continue to discuss many of the issues raised by the New Testament writings, but they do so in a new context and with different purposes.27 The main problem concerning antiquity and Christianity that the patristic theologians had to solve was to secure a legitimate space for Christianity in the GrecoRoman society and culture. At the beginning, Christianity, much like Judaism earlier, found itself in the position of a minority regarded with suspicion. As the name "apologists" indicates, these authors attempted to demonstrate the injustice and unfairness of persecuting the new religion, and they did so in writings explaining Christian teachings to outsiders, in particular to the rulers, as compatible with the ancient culture at large. The dilemma was that Christianity refused to be simply integrated into pagan antiquity as just another cult. The apologists justified the Christian rejection of pagan polytheism by endorsing and exploiting the critique of polytheistic religion that had been part of Greek and Roman philosophy since classical times. Positively, the apologists proclaimed Christianity as a new religion, which, however, they described in terms and concepts current and acceptable at the time. Whatever their immediate success may have been, the main result of these enormous efforts in the second to the fourth century was that comprehensive theologies were worked out in The major changes in the post-Reformation period came with the social and cultural emergence of a new profession, the university-related scholar largely independent of the church and its dogmas. In many different ways, "antiquity and Christianity" became the subject of scholarly and scientific study or of artistic and literary representations.
VI. Enlightenment and Rationalism
One result of the Reformation was that henceforth no further attempts were made to harmonize antiquity and Christianity. The Enlightenment48 cast the relationship between the two within elaborate categories of historical periodization.49 In this respect, the most important thinkers were Hermann Samuel Reimarus (1694-1768),50 Gotthold Ephraim Lessing (1729-1781),51 and Johann Gottfried Herder (1744-1803).52 Instead of juxtaposing antiquity and Christianity, both were divided into historical epochs. Classical antiquity was distinguished, on the one side, from the so-called prehistoric times (Urgeschichte) and the ancient Orient, and, on the other side, from Hellenism, Romanism, and the ethnic religions of the Germans, Celts, Slavs, and so on. 85 Cited according to Dinkler, "Die Wahrheitsfrage," 37 n. 28: "Die Frage nach dem Verhdltnis der Universitdt zu Antike und Christentum fillt weithin zusammen mit der Frage nach der Einheit der Universitdt. Ist unsere Universitat nur eine Sammelstatte fir alle moglichen Einzelwissenschaften, oder ist sie eine wirkliche 'Universitas,' eine Einheit, deren Teile-die Einzelwissenschaften-als die Glieder eines Organismus zusammengehiren?"
